This article offers a commented edition of two hitherto unknown anti-witchcraft incantations preserved on first-millennium cuneiform tablets from Babylon. BM 36584 is a typical anti-witchcraft ritual to be performed in the morning before the Sun-god; it is characterised by the use of purifying plants and figurine magic, both features that have close parallels in other anti-witchcraft rituals including Maqlû. The text preserved on BM 35672 belongs to a group of incantations against witchcraft that were recited over plants, stones or other apotropaic substances. The incantation on the present tablet was to be recited over anh ullû, a plant that was known to be especially effective against witchcraft.
Figurine magic beforeŠamaš
BM 36584 (1880-6-17, 311) is a reasonably well-preserved one-column tablet, inscribed in an elegant Babylonian hand. According to the colophon, the text was copied from a tablet from Babylon, and the collection context at the British Museum suggests that the present tablet too comes from Babylon. 2 BM 36584 probably dates to the Neo-Babylonian or Persian period, but characteristics of its script, spelling conventions and language indicate that the tablet derives from a Middle Babylonian original and that the text itself reaches back to the Old Babylonian period.
The script, on the whole, is Neo-Babylonian, but the writing of ki and di with only one initial Winkelhaken looks Middle-Babylonian. The fact that the scribe used the typical Neo-Babylonian ki with two pronounced initial Winkelhaken in the colophon (rev. 7 ) suggests that he imitated the script of an older original in the body of the text (but note the slight slips in obv. 17 and rev. 3 ) and fully reverted to his own style only in the colophon; the 'extravagant' forms of gim (obv. 15, 17) and il (obv. 26) may also be owed to the older original from which the scribe was working. The tablet is further characterised by some orthographic features that are unusual for a first-millennium manuscript: the preposition ina is almost consistently written i-na (ina only in rev. 5 ), ellu "pure" is written with the logogram sikil (rather than kù, see obv. 4, 5, 6), the name of the ilikulla-plant shows the rare spellingúi-li-kul-la (rather thanúel-kul-la orúeli-kul-la) and, finally, the ritual instructions use banû (dím) 3 rather than common epēšu (dù) with reference to the fabrication of figurines (obv. 15, 17) . Further archaic features are the use of qú (obv. 3, 13, 26, rev. 3 ) and pí (obv. 28).
Linguistically, uncontracted naši'āku (instead of našâku, obv. 7) points to a pre-Middle Babylonian origin of the text. The unusual form as .ā 'īka (instead of as .ê ka, obv. 9) would represent an archaism even in an Old Babylonian text; of course one could argue that a-s . a-i-k [a] ? is simply a corrupt spelling, but it is difficult to see a motivation for this mistake.
The text itself is subdivided into three parts: (a) a prayer to the rising Sun-god, followed by an ušburruda rubric which indicates its use as an antiwitchcraft incantation within the present text (obv. 1-14); (b) the pertinent ritual instructions (obv. 15-rev. 5 ); the ritual instructions include (c) a second prayer addressed toŠamaš which was recited during the presentation and symbolic imprisonment of seven figurines representing the witches (obv. 19-rev. 4 ). A catchline refers to anotherŠamaš-prayer, the well-known antiwitchcraft incantation Bēl bēlīšaršarrīŠamaš. 4 While the ritual as a whole is not known from other sources, both the prayer texts and the ritual proceedings are not without parallels. According to the text of the opening prayer the ritual client greets the rising Sun-god carrying purifying plants on his head and in his hands and mouth (ilikulla-plant on the head, tamarisk wood and palm shoots in his hands and cedar wood in his mouth). This is comparable to a well-known rite during which the victim of witchcraft, standing on basalt, welcomes the Sun-god in the morning holding tarmuš-plant in his mouth and imh ur-līm-plant and beer in his hands; this rite is foremost associated with theŠamaš-prayer Bēl bēlīšaršarrīŠamaš which is referred to in the catchline of our tablet. 5 The same prayer (and the texts related to it) also describe the Sun-god being welcomed by cool libation water: Samaš ina as .ê ka mê kas .û ti limh urūka "Šamaš, when you rise, may cool water welcome you" (line 10). A similar motif seems to be used in the fragmentary second half of the present text (obv. 9-12) where bodies of water and liquids typically used for libations are mentioned in connection with the rising of the sun.
The ritual instructions are quite brief: seven figurines representing the witches are made of various materials, all of which are attested in numerous anti-witchcraft and other rituals as typical materials for the fabrication of figurines. The number seven represents totality and is attested elsewhere in similar ritual contexts, even though pairs of figurines are more commonly used. 6 The incantation text to be recited during the manipulation of the figurines includes a list of the client's enemies (obv. 20-21). It is odd that this list -bēl ikkīya, bēl dīnīya, bēl s . errīya, bēl rīdīya, bēl lemuttīya -names only five enemies, while the ritual instructions prescribe the use of seven figurines; it is also unusual that the list of enemies is not introduced by the pair kaššāpu "warlock" and kaššāptu "witch". 7 One is tempted to conclude that the scribe by mistake omittedša kaššāpīya u kaššāptīya "of my warlock and witch" between obv. 19a and 20. If so, the number of enemies named in the incantation would originally have corresponded to the number of figurines employed in the ritual; but, obviously, this remains uncertain.
The maltreatment and elimination of the enemy figurines seems to be restricted to their symbolic imprisonment. They are locked in like with a fetter (kannu) and trapped like in a bird-snare (h uhāru; obv. [17] [18] . The pair kannu and h uhāru is known from one other anti-witchcraft ritual: in Si 1 rev. 4 -5 // Si 738: 3 -4 (coll.) the following treatment of the figurines of warlock and witch is prescribed: kīma
(gim) kan-ni ta-ka[n-na-an-šú-nu-ti], kīma(gim) h u-h a-ri ta-sah -[h ap-šú-nu-ti] "You lock [them in]
like with a fetter, you tra[p them] like with a bird-snare." In the corresponding passage of the pertinent incantation one can probably read:
-ti "I have locked them in with a fetter, I have trapped them in a bird-snare" (Si 1 obv. 12-13). 8 The motif of imprisoning and overwhelming the enemies like a trap reverberates in the final passage of theŠamaš-prayer, where the motif of the witches being covered, held down and forever imprisoned by a mountain is used (rev. 1 -2 ). Like in many other anti-witchcraft texts the day of the new moon is recommended as the suitable time for the performance of the ritual. 10 Possibly, this was considered to be a period of time during which the witches had only limited power to respond to the patient's counter-attack and defense against his bewitchment. Anti-witchcraft rituals show that witches were thought to perform specific forms of witchcraft before the moon and other astral bodies, especially during their setting. 11 Perhaps it was assumed that the witches were deprived of some of their powers during the absence of the moon. But, of course, one must not forget that anti-witchcraft rituals against black astral magic were performed before the same astral bodies, such as the moon, Scorpius or Ursa Major. 12 Moreover, the new moon, at the end of each month, coincided with the time of the funerary offerings; 13 so one could argue that the time of the new moon was regarded as auspicious for anti-witchcraft rituals rather because it was a time of contact between the upper and the lower world and therefore ideally suited for sending one's witches to the netherworld. 
_ d^š amaš(_utu^)_ana^d[i-ni-iá] qú-lam-ma i-na di-ni-ka mi-š[aru-tam lul-lik]

ēni([er]en) tabannī(dím)-ma ki-ma kán ! -ni talammī(nigin)-šu-n[u-ti] 18 [ù ? ki-m]a h u-h a-ri talammī(nigin)-šú-nu-ti ki-a-am ta-[qab-bi] 19 [ dš amaš(utu) s . alm]ī([alam].meš) an-nu-ú-tumša at-ta ti-du-_u1 9a a-na-ku la i-du-[u] 20 [ša bēl(en) ik]-ki-ia bēl(en) di-ni-_ia^bēl(en) s . er-ri-[ia] 21 [bēl(en) ri-d]i-ia u bēl(en) le-mu-ut-ti-[ia] 22 [ša ip-š]a bar-taù le-_mu-ut-tú i-pu-ša-an^-[ni] 23 [ša s . alm]ī([alam].meš)-ia ib-nu-ú p[a ? -ni-ia umaššilu(?)] 24 [mìn-da]-ti-ia [ilqû] 25 [i-ti]-iq eper(sah ar)šēpī(gìr) II -ia i[š-bu-šu] 26 [ša r]u-u'-ti il-qú-úš[a 27 [ša sis-sik-t]i ib-tu-quša
break of approx. 1-2 lines break of approx. 6 lines rev. It is tentatively assumed that the present text used pānū "face" instead of bunnannû "features", "face". rev. 1 -2 : For the parallels to these two lines, see the discussion in the introduction to the text. The use of h uršānu instead ofšadû in one of the sentences of this standard passage is attested only here. rev. 9 :
[h ur]šānu([h ur]._sag^) dannu(kala) elī(_ugu^)-k[u-nu limquť sadû liktumkunūši(?)] 2 [šad]û([kur]-_u^) li-te-e'-ku-_nu^-š[išadû liklākunūši(?)] 3 lumun(_h ul^)-ku-nu ki-ma qú-ut-[ri lītelli anašamê] 4 ki-ma bīni(šinig) na-às-h [i ana ašrīšu ay itūr] 5 ina bibli(u 4 .ná.a) teppuš(dù)-ma k[iš
The first two signs could be read _tup-pi^; this should be followed by the name of the scribe, which is difficult to reconcile with the clearly preserved an that immediately follows the first two signs of the line.
The apotropaic power of the anh ullû-plant
BM 35672 (Sp III 189) is the fragment of a small, landscape-format, almost square tablet inscribed in Late Babylonian script. The colophon reveals the name of the scribe as Bēl-uballit . , and the collection context at the British Museum suggests that the tablet was found at Babylon or Borsippa. 14 The tablet contains the text of only one incantation against witchcraft, as is often the case with tablets of this type. 15 The rubric in rev. 6 classifies the text as uš 11 -búr-ru-da "to undo witchcraft" and indicates that the incantation was intended to be recited over an anh ullû-plant, which then could be used as a medication or as (part of) an amulet. The anhullû-plant is attested in many anti-witchcraft texts and was renowned for being especially effective against witchcraft. 16 Three other ušburruda-incantations to be recited over anh ullû are known; two are quite fragmentary, and one is only known by its incipit, but they certainly do not duplicate each other or the present text. 17 The catchline of the tablet refers to an ušburruda-incantation to be recited over imh ur-līm 'heals-a-thousand' , another apotropaic plant often used in anti-witchcraft prescriptions. An ušburruda-incantation addressed to imh ur-līm with a very similar incipit forms part of an extensive collection of incantations of this genre, but probably we are dealing with two different texts which are both addressed to imh ur-līm and share a similar opening. 18 In the text of the incantation the anh ullû-plant speaks in the first person, a format that is not uncommon for incantations of this type. 19 The plant relates how it steps forward on auspicious days to confront its enemies, it boasts how fear and anger overwhelm the witches at its appearence and, finally, it describes how its power annihilates the witch and her evil witchcraft.
Transliteration (copy: figs. 3 and 4) obv.
Notes obv. 1-3:
There is room for about three or four signs in the break at the beginning of these lines. All three lines name a specific day of a certain month; it seems plausible that all three lines have the same basic structure and specify auspicious days for the use of the anh ullû-plant, the days when the plant is deployed, or 'comes out of the gate' as the texts figuratively puts it. The days specified are the first new moon of the year in the month Nisannu, the 'Evil Day' of the fourth month, Du 'ūzu, and, if the restoration proposed above is correct, the seventh day of the seventh month, Tašrītu. For the significance of the day of the new moon as an auspicious day for performing anti-witchcraft rituals, see the introduction to BM 36584, supra. The uh ulgallu, the 'Evil Day' , coincides with the new moon at the end of the month, 20 and the funerary offerings at the end of the month Du 'ūzu had a special prominence as the lamentation rites for Dumuzi were held during this period of time. 21 The seventh day of the seventh month was a highly significant day; hemerologies warn against all normal activities on this day, on which purification rites are performed and people rid themselves of illnesses. 22 
